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In analyzing the dialogue between science and religion, the author finds that it is ham-
pered by three semantic problems. The first denies, or at least undervalues, the two modes of
knowing most apropos to religion: the emotional and the intuitive/mystical modes. Sec-
ondly, the uncritical use of language causes considerable confusion. The third problem
limits discussion to what Stephan Schwartz has called the "Grand Material Paradigm." As
the conclusion of the essay, a precis ofan alternate cosmology is presented.
Introduction
The latter days of the twentieth century
could be a particularly productive time to
examine the relationships of science and re-
ligion. Most of our present scientific knowl-
edge was unknown a mere century ago. And
in the world of religion, the unprecedented
globalization of religious dialogue offers
great opportunities to expand understandings
of one's own religion as a result of familiar-
ization with others. However, in engaging
in discussions between science and religion,
especial effort must be devoted to avoid, in-
sofar as possible, the error of parochialism.
Unfortunate examples of this error include
what I shall call the "epistemological prob-
lem," the "language problem," and the "para-
digm problem." I shall begin by examining
examples of these semantic problems in the
writings of respected scientists and theolo-
gians, then conclude with an example of an
alternative cosmology that, while consistent
with both experiential theology and modern
science, is not even considered in "main-
stream" religio-scientific thought because it
is excluded by the pervasiveness of the three
errors mentioned.
First, a definition of terms is in order.
Concerning science, Bertrand Russell states:
Science, as its name implies, is primarily
knowledge: by convention it is knowl-
edge of a certain kind, namely which
seeks general laws concerning a number
of particular facts. Gradually, however,
the aspect of science as knowledge is
being thrust into the background by the
aspect of science as the power of
manipulating nature. 1
It seems clear, furthermore, that Russell
considers this latter aspect of science cor-
relative to the technique of science. Sci-
ence, then, may be identified as (a) knowl-
edge, (b) the technique of obtaining that
knowledge, and (c) the method of organiz-
ing the knowledge. None of these compo-
nents alone is science; rather, taken together
they constitute science.
Religion is more difficult to define ad-
equately. In ordinary conversation religion
may be taken to mean either an intellectual
belief system, a code of rules and rituals, or
a way of life. In some Indonesian cultures,
there is no word that will adequately trans-
late religion. The closest one can come to
asking "What is your religion?" is, "What is
your ritual way?" 2 I suggest that, at least
for adherents to the monotheistic religions,
religion is much more than a "ritual way":
it is first a way of making emotional sense
The Boston Theological Institute 131
of one's personal universe, secondly, a re-
sultant way of life, and thirdly, a set of in-
tellectual beliefs that undergird the two pri-
mary functions.3 The code of rules and ritu-
als is ultimately a subsidiary convenience
intended to assist in living the chosen way.
That this is so is attested by the fact that the
majority of adherents to the monotheistic
religions consider a rule-bound fundamen-
talism to be an aberration.
The epistemological problem
Science as a technique demands objec-
tive knowledge. Properly understood, this
demand both broadens the application of
scientific knowledge and limits its scope.
Human beings have three primary ways of
knowing: sensory/rational, emotional,4 and
intuitive/mystical. The epistemological
problem is simply valuing the first way of
knowing to the exclusion of the latter two,
which deeply inform religious experience.
Certainly sensory/rational knowledge has a
higher objective content and is, therefore,
more productive for most scientific studies.
But in the terrain of the religious, one is no
longer on primarily objective ground, and
emotional and intuitive/mystical knowledge
are ignored at the risk of throwing out the
baby and keeping the bathwater.
The essential centrality of subjective
experience is indicated by the following
story:
One summer evening Art was watching
TV while his children played in the front
yard. Suddenly his attention was
captured hy the screech of brakes. As he
bounded to the door, his mind was
already tilling with pictures of a
bleeding child having been struck by a
car. But when he opened the door, he
saw both children happily playing
marbles. The car had driven on down
the street, with no obvious reason for its
abrupt stop. As Art returned to his TV
show, his heart was still racing, his
hands and feet were cold, his stomach
was knotted, and the metallic taste of
fear filled his mouth. Yet there was no
objective reason for these symptoms.
He had created a terrifying scenario
from the force of his own fear, and was
bearing the physical consequences of
this very real manifestation of his fear.
Had he had a weak heart, his fear might
even have killed him.... we live in
subjectivity. If I feel strong, relaxed,
and confident, my cardiovascular system
and my immune system will perform at
full capacity. If I feel weak and sick, I
will act sick and weak. If I feel afraid,
my physiological responses will reflect
that fear. My belief, whether positive
(faith) or negative (fear), will give
substance to my expectations. 5
Since we live in subjectivity, any dia-
logue between science and religion must deal
with subjective knowledge. Specifically,
most of what would generally be considered
to be religious in the life of an adherent to
any of the monotheistic religions has signifi-
cant components of emotional and intuitive/
mystical knowledge. It is not surprising that
science should, in the name of objectivity,
give little time to these forms of knowledge.
But theologians, possibly in their drive to
be recognized by scientists as "real schol-
ars," have neglected them to an equal ex-
tent. This dehumanizing of theology has
been well-expressed in the quip, "God sent
the Christ and the Word became flesh. Then
theologians appeared and it became words
again."
Ian Barbour attempts to include the emo-
tional component under the term numinous,
which he defines as "a sense of awe and rev-
erence, mystery and wonder, holiness and sa-
credness." 6 I would suggest that this usage
is too limited to cover the whole of the emo-
tional component of religious experience. We
sense a transcendence approaching the
numinous when we participate in a wedding
or funeral, but we may also experience the
elation ofkoinoneia (fellowship) during praise
and worship. When engaged in service to oth-
ers, we may experience a sense of satisfac-
tion made all the more intense by our under-
standing that such service is more than mere
altruism: it is religious privilege and duty. 7
This primary emotional content of the reli-
gious experience has been treated extensively
by William James. 8 In contrast, Barbour,
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Karen Armstrong, and Paul Davies give emo-
tion short shrift. In so doing, they are in the
company of most academic (as opposed to
what might be called "practical") theologians.
Mystical or intuitively derived knowl-
edge has recently become "acceptable." This
development is in part caused by the West-
ern "discovery" of Eastern religions in the
past half-century (although Madame
Blavatsky's and Annie Besant's work dur-
ing the latter part of the nineteenth century
is not to be discounted in its effects along
those same lines). Its newly accorded ac-
ceptability derives also in part from the ca-
pability to test some intuitive knowledge
objectively. However, very little of this
knowledge is admitted to the hallowed halls
of either scientific or theological inquiry.
Studies of such notable intuitives as Edgar
Cayce, Eileen Garrett, G. I. Gudjieff, Olga
Worrell, Rudolph Steiner, and Meister
Eckhart are viewed askance by both main-
stream science and theology. Cayce, 1'
Steiner, 10 and Gurdjieff," working quite in-
dependently, offered intuitively derived cos-
mologies with impressive internal consis-
tency, and with considerable mutual consis-
Human beings have three primary
ways ofknowing: sensoryIrational,
emotional, and intuitive/mystical.
The epistemological problem is simply
valuing the first way of knowing to
the exclusion of the latter two, which
deeply inform religious experience.
tency. Yet their views are not given even
the courtesy of an attempted refutation.
The traditional name used in the Jew-
ish-Christian-Islamic tradition for intuitive
inspiration is prophecy. The word comes
from the Greek /rpo</>r/rna, which means
"ability to declare the divine will." 12 (Note
the contrast to Armstrong's definition,
"standing in God's presence." 11 ) Armstrong
dismisses any possibility of true prophecy
out of hand; she considers it an attribution
of human feelings and experiences. 14
Contemplatively derived knowledge dif-
fers in content rather than in origin from in-
tuitive knowledge; both fall within the cat-
egory of mystical. The former is normally
taken to concern direct and immediate percep-
tion of Being, or God, or All-that-is. Barbour, 15
Armstrong, 15 and Davies 17 have all read of
mysticism and hold it in some esteem; but none
of them gives evidence of having experienced
it. While the content of intuitive statements,
e.g., prophecy, is often susceptible to objec-
tive verification. 18 the experience of mystical
union with the transcendent can only be veri-
fied directly by other contemplatives. 19
Mystical/intuitive/contemplative
knowledge has been a part of all known cul-
tures as far back as records exist. In the sixth
century b.c.e., Lao Tse said:
Without going outside
you may know the whole world.
Without looking through the window,
you may see the ways of heaven. :"
Jewish mysticism is
evident throughout the He-
brew scriptures, as far back
as the book of Job, the
original form of which is
considered by some schol-
ars to be the oldest text in
the canon. The mystical
tradition can be traced his-
torically at least from the
"school of the prophets," of
which King Saul was argu-
ably one, through Elijah
and to the Essenes of
Jesus 's time, who claimed a direct organi-
zational descent from that school. Mysti-
cism is also central, or near-central, in Bud-
dhism, Taoism, Zoroastrianism, Christian-
ity, and some variants of Islam. A serious
attempt to understand it can be made from
studying the later papers of Carl Jung, and
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such effort is essential to any relevant study
of the religions of humankind.
The language problem
The language problem consists in unac-
knowledged differences in usage of key words
from one writer to another. Often it results
from a given writer's not being familiar with
the nuances of meaning of a particular word
or, alternatively, attaching additional conno-
tations that are not properly a part of the strict
denotation of a word. One instance of the lan-
guage problem is found in the introduction
above, where the difficulty is noted of trans-
lating the term religion into some languages.
Other examples include the persistently pe-
jorative references to any belief in an inde-
pendently existing spirit as necessarily dual-
istic. Barbour assumes that spirit must be ab-
solutely distinct from body— if spirit exists
at all—whereas the mystical understanding
While, as Kuhn points out, paradigms
are essentialfor normal science to
proceed, outdated paradigms limit the
fruitfulness ofdialogue between sci-
ence and religion.
is that spirit animates body in this as well as
other dimensional realities. 21 The computer
in my car is undeniably one with the car, yet
they can exist independently. In fact, the com-
puter could function on a test bench without
the car, although the car cannot function with-
out the computer or something very like it.
When I look at the car, I don't see the com-
puter, even if I look under the hood. In fact,
trained mechanics transported to the present
time from the 1960s would not be able to com-
prehend the computer at all, even if they saw
it. Yet no one considers our understanding of
the computer/car relationship to be dualistic.
A closely related difficulty is the sepa-
ration of the generic concept of spirit from
the specifically Greek concept of spirit. The
Greek position, adopted by some of the
Gnostic Christian groups, was that the spirit
is completely good or incorruptible, and mat-
ter is completely evil. Belief in the reality
of a "spiritual dimension" entails no neces-
sary connection with the concept of spirit as
incorruptible.
A final example emphasizes the need to
transmit technical usages faithfully when quot-
ing another author. William James discusses
the religion needed by "the sick soul." 22 How-
ever, he uses "sick" to indicate a certain kind
of habitual temperament, not a distemper.
When quoting his work, Armstrong does not
make this distinction clear. 23
The paradigm problem
With his publication of The Structure
of Scientific Revolutions, 24 Thomas Kuhn
made a vitally important
contribution to the under-
standing of human nature in
particular and of science in
general. His concept of
paradigms has passed suffi-
ciently into the public con-
sciousness to need no elabo-
ration here. Kuhn points out
that it is the nature of "nor-
mal science" to oppose Co-
II pemican leaps. Rather,
"normal science" requires both problems
and solutions to fit within the current para-
digm.
Stephen Schwartz, former Special Assis-
tant for Research and Analysis to the Chief
of Naval Operations, has extended Kuhn's
analysis to include a metaparadigm that ties
together all sciences. He enumerates the as-
sumptions held under this Grand Material
Metaparadigm as follows: 25
( 1 ) The mind is the result of physiologi-
cal processes governed by bioelectri-
cal postulates.
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(2) Each consciousness is a discrete en-
tity.
(3) Organic evolution moves toward no
specific goal but simply flows accord-
ing to Darwinian survivalism.
(4) There is only one space-time con-
tinuum and it provides for only one
reality.
Schwartz published this analysis in 1978.
Today, these assumptions might be modi-
tied slightly to include biosociological pos-
tulates under item ( 1 ), 2(1 and item (4) might
be deleted completely. However, research
questions involving mind existing indepen-
dently of a physical body, or questions
speculating about any nonphysical reality,
are certainly not permissible under the cur-
rent paradigm. However, it is just such
questions with which religion deals. As a
result, the sort of dialogue engaged by main-
stream theologians and scientists is bound
to strain normal understandings of the par-
ticipant who feels him- or herself to be in
the weaker position—i.e., the one whose
position is less well-centered in the para-
digm. Today, this participant is the one rep-
resenting religion. Thus we have the un-
tenable cases of theologians who do not be-
lieve in Theos, "Christians" who do not be-
lieve in even the possibility of resurrection
or life after physical death, etc. Orwellian
New Think is indeed upon us.
Examples of paradigm-breaking re-
search abound. Targ and Puthoff 's remark-
ably successful work with remote viewing
(later extended under contract with the Pen-
tagon) strongly suggest that clairvoyance and
telepathy are normal, if undeveloped, human
abilities. 27 Larry Dossey's summary studies
of whether prayer is efficacious in physical
healing yielded an undeniable affirmative. 28
Backster's work on human-plant communi-
cation implies a sort of consciousness in
plants that responds to human intentional-
ity.
29 Ingo Swann was able to influence the
behavior of a niobium-superconductor-
shielded superconducting quantum interfer-
ence (SQUID) magnetometer remotely. 10
Ian Stevenson, Carlson Professor of Psychia-
try and Director of the Division of Person-
ality Studies at the Health Sciences Center,
University of Virginia, has convincingly ar-
gued for individual survival of physical death
through the mechanism of reincarnation. 31
Each of these phenomena has been re-
searched carefully by qualified scientists.
Some of the research has been conducted
under the auspices of such respected insti-
tutions as the Stanford Research Institute and
the Engineering Anomalies Laboratory at
Princeton University (PEAR). However,
even though physicist William Tiller, 32 aero-
space scientist Robert G. Jahn, and PEAR
manager Brenda Dunne 33 have offered mod-
els designed to begin the process of explain-
ing these remarkable observations, neither
the observations nor any hypothetical expla-
nations have been incorporated in much of
the dialogue between science and religion.
While, as Kuhn points out, paradigms are
essential for normal science to proceed, out-
dated paradigms limit the fruitfulness of dia-
logue.
A rather sweeping proposal
As an example of what may be accom-
plished in breaking free of the limitations
imposed by the Grand Material Metapara-
digm and the errors discussed above, con-
sider the following assumptions:
( 1 ) God exists and is too complex for hu-
man understanding. (Perhaps God
works through an implicate order, as
suggested by Bohm 34 and Sharpe. 35 )
(2) God's existence stands at the top of a
multidimensional chain of actuality,
perhaps describable as a heirarchy of
dimensional universes. (Here I dis-
tinguish between the reality of indi-
vidual perceptions and the actuality
of externals on which all rational be-
ings who have the necessary obser-
vational faculties can agree.)
(3) Each lower-dimensional universe
stands in the same relation to the next-
higher-dimensional universe as does
Bohm's two-dimensional camera im-
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age to the three-dimensional aquar-
ium. 36 (Organizing principles—the
implicate order—in the lower uni-
verse result from information passed
from the higher ones. Thus, it is im-
possible fully to understand a given-
dimensional universe, while viewing
it from a lower dimension.)
(4) From the viewpoint of a higher-dimen-
sional universe, any lower-dimen-
sional one may appear insubstantial;
from the reverse point of view, the
higher one is likely to contain features
invisible from below. (Thus, the fact
that "solid objects" are already known
to be mostly vacuum inhabited by tiny
fragments of matter, which may them-
selves be only vortices in an energy
wave, becomes comprehensible, at
least in principle.)
(5) For reasons only known to Godself,
God chose to create beings in God's
image. (Perhaps for fellowship? Per-
haps in the great scheme of things,
we represent multidimensional neu-
rons in the evolving brain/mind of
God? How should we expect to know
God's purposes? We often do well just
figuring out our own true purposes in
a given action.)
(6) God also created worlds in lower-di-
mensional universes; these worlds
were not intended for habitation by
the new creatures.
(7) Because beings created in God's im-
age must have free will, they could
choose to act in ways not in harmony
with the best development. In par-
ticular, some of them chose to enter
the lower-dimensional actualities, and
then became so immersed in them that
they forgot their divine heritage.
They began to mistake the part for the
all. (Anyone who has a son or daugh-
ter with a computer game can easily
understand the process!)
(8) God then used the process of guided
evolution to create a vehicle for the
"lost" creatures to learn their way
back into fellowship with their cre-
ator.
(9) Since the process was an extended one,
and death was a characteristic of the
actuality, these creatures had chosen
to inhabit, God provided for the crea-
tures successively to inhabit bodies
suitable for the lower-dimensional
universe, until they learned their les-
sons. (Learning, here, is a holistic
process, not intellectual learning.
Since not all lessons could be learned
in a single body's lifetime, causes in
one lifetime could produce effects in
a later one. Also, between lower-di-
mensional existences, the creatures
could choose to experience certain
difficult lessons in future existences.)
(10) Further, God sent an advanced crea-
ture to establish a pattern to be fol-
lowed by other creatures in recover-
ing their divine heritage.
(11) The most basic laws of the whole cre-
ation are exceedingly simple:
Like begets like.
As above, so below.
Love.
Elaboration of this cosmology has been
done with slight variations by numerous
intuitives during the last two hundred years.
The version with which I am most familiar
is that presented in literally thousands of
pages of transcripts of intuitive sessions of
Edgar Cayce, elaborated in the books by
Lytle Robinson, and by Richard Drummond
of the University of Dubuque Theological
Seminary. Careful thought will reveal that
it squarely answers the problems of theodicy,
seeming unfairness in the world, the purpose
of humans' existence, and other such
philosophico-theological vexations. It also
provides hypotheses for explaining many of
the anomalies that are inexplicable under the
Grand Material Paradigm. This cosmology
squares with the important doctrines of "all
the religions that teach that God is One," in
Cayce 's words, although some less impor-
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tant doctrines will conflict with certain fea-
tures. For instance, to a traditional Chris-
tian, the idea of reincarnation, alluded to in
assumption (9), seems foreign. However,
the highly respected Anglican theologian,
Leslie Weatherhead, includes Origen (in
Contra Celsus and De Principiis), St. Jerome
(Letter to Avitus), Augustine (Confessions
1:6), and St Francis of Assisi among emi-
nent Christians who accepted reincarna-
tion, 37 although the Council of
Constantinople (553) "rejected it by a nar-
row margin." 38 Even though the New Catho-
lic Encyclopedia states that reincarnation is
heretical, 3 '' it makes no mention of when such
a proclamation was issued. In fact, the de-
cisions most frequently mentioned in this
connection are the anathemas against
Origen, which are no longer considered to
have been a valid part of the deliberations
of the Council. 4" Weatherhead himself pre-
sents good cause for supporting reincarna-
tion.
This cosmology is also reasonably com-
patible with Bohm's, and causes no problems
with modern physics. Its compliance with
sociobiology is questionable, but by includ-
ing the concept of reputation in their list of
"adaptive" features, the sociobiologists have
made their position irrefutable in principle,
even if it is dead wrong. Thus, the seeming
success of that theory may be illusory.
It is my belief that a successful cosmol-
ogy must avoid denying basic human beliefs
as experienced through all three modes of
knowing, and must be able to answer ques-
tions on the growing edge of inquiry.
Whether the one briefly outlined above is
able to do so remains for further elabora-
tion. But I think that it certainly offers a
better prospect than most of the other ones
being considered today.
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